The aim of this paper is to examine how the Greek motto γνῶθι σεαυτόν plays a central role in Plato's philosophy in order to show how ethics and knowledge go hand in hand in his model of παιδεία. The question of self-knowledge is a practical and theoretical task in life which is developed implicitly in his dialogues, it is for this reason that i examine some passages of the Charmides, Alcibiades I, Phaedo and Republic in order to show how Plato discovers the human interiority (Phaedo) and how self-knowledge is refined and articulated with the tripartition of the soul in the Republic.
tion of self-knowledge is a central topic in his philosophy which is refined with the development of his own metaphysics and psychology 2 . The aim of this paper is not to see how Plato speaks of self-awareness or self-perception 3 , but rather to show the role that self-reflection plays in his philosophy. As i will try to explain, Plato's theory of recollection of the Phaedo and the way of contemplation of the Good in the Republic are answers to the problem of self-knowledge and the relation of virtue and knowledge.
Self-knowledge as a practical task in life:
Charmides, Alcibiades I in the Charmides Plato tries to clarify the concept of σωφροσύνη and the meaning of the Delphic expression: γνῶθι σεαυτόν. The word σωφροσύνη doesn't have a direct translation into modern languages, because the concept expressed in Greek is very rich in content: self-moderation, prudence, good judgement, excellence of the soul 4 . Σωφροσύνη is understood in this dialogue in terms of self-moderation and inner order, and the connection that Critias establishes with self-knowledge is especially interesting to examine:
i'd almost be prepared to say that knowing oneself (τὸ γιγνώσκειν ἑαυτόν) is exactly what self-control is. i agree with whoever it was who dedicated the inscription to that effect at Delphi, and i think it was set up as an alternative greeting from the god to those entering his shrine instead of "Be well and happy". it's as if saying "Be well and happy" isn't an appropriate form of greeting -as if it's more important to recommend self-control to one another than that-and so the god doesn't greet those who enter his shrine with the form of address we normally use. This, i think, was the intention of the man who dedicated the inscription: essentially, he's claiming that what the god is saying to anyone who enters the shrine is "Be self-controlled". Like a professional diviner, how-ever, he's more ambiguous than that, because although "Know yourself" (γνῶθι σαυτόν) and "Be self-controlled" (σωφρόνει) are the same (as the inscription claims, with my agreement), they might be taken to be different (Charmides 164 d-165 a) 5 .
Critias is sure that the real meaning of σωφροσύνη, which is what Socrates and his friend are looking for in the dialogue, is an ethical imperative ("be self-controlled") which consists in acting in a rational and moderate way. in this dialogue, however, a new element appears in the concept of σωφροσύνη, because it is not only understood in terms of moderation or excellence in actions, but also as a reflexive movement of the subject towards himself: to be self-controlled is to know yourself, and one possesses σωφροσύνη inasmuch as he knows what he is really doing with his life. it is necessary to clarify that this concept of self-knowledge doesn't have for Plato a meaning of direct knowledge of the subject towards himself: he is not referring to an activity of self-consciousness, as modern thinkers speak of self-knowledge 6 , but it is an awareness of the real value of one's own actions 7 . Temperance (σωφροσύνη) is a knowledge of oneself because it is precisely the acknowledgement of the proper limits: «This is what it is to be self-controlled, what self-control is, and what knowing oneself is: it is knowing what one knows and what one doesn't know (τὸ εἰδέναι ἅ τε οἶδεν καὶ ἅ μὴ οἶδεν)» (Charmides, 167 a).
Self-knowledge is related with the acknowledgement of the limits of one's knowledge, and it may seem strange that Critias places σωφροσύνη in some kind of epistemological field. it may be noticed, however, that Plato doesn't use a clear concept of ἐπιστήμη and τέχνη 8 and, at least in the early dialogues, the main question
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The Development of Self-Knowledge in Plato's... On the other hand it is interesting to consider that in the Greek tradition a wise man is not only one who has knowledge, but one who lives in accordance with that knowledge. Wisdom has a theoretical and practical aspect 10 . Plato links σωφροσύνη in this dialogue with some kind of theoretical and practical knowledge which allows someone to acknowledge his own limits:
LOGOS. Anales del Seminario de Metafísica
Only a self-controlled man, then, will know himself and will be capable of looking to see what he actually knows and what he doesn't know. By the same token only a selfcontrolled man will be capable of examining others to see what a person knows and thinks he knows (assuming that he does have knowledge), and whether there are things which he thinks he knows, but doesn't really. And no one else will be capable of doing this (Charmides, 167 a).
A self-controlled man has introduced an inner order which allows him to acknowledge his own limits and to examine other person's knowledge. in this sense σωφροσύνη is a rational disposition of self-control necessary to have a real knowledge. How is this possible? Why is it necessary to live according to reason (virtue) in order to have a real knowledge of oneself? This practical-theoretical connection is clearer in the Republic, where Plato establishes the tripartition of the soul, but in the Charmides he doesn't seem to give a clear answer. This relation between wisdom and acknowledgement of ignorance, nonetheless, has a strong connection with some passages of the Apology which can give shed some light on understanding Plato's conception of wisdom (σοφία) and self-knowledge in the earlier dialogues:
But, gentlemen of Athens, it seemed to me that the poets and our capable public craftsmen had exactly the same failing (ἁμάρτημα): because they practiced their own arts well, each deemed himself wise (σοφώτατος) in other things, things of great importance. This mistake quite obscured their wisdom (τὴν σοφίαν ἀποκρύπνειν). The result was that i asked myself (ἐμαυτὸν ἀνερωτᾶν) on behalf of the oracle whether i would accept being such as i am, neither wise with their wisdom nor foolish with their folly, or whether i would accept then wisdom and folly together and become such as they are. i answered, both for myself and the oracle, that it was better to be as i am (Apology, 22 d-e) 11 .
it is through an exercise of recollection and self-examination that Socrates acknowledges his ignorance and decides to live with moderation, without pretending to be what he is not. The connection of this passage with the Charmides points out that self-knowledge as σωφροσύνη is a practical task in life which consists of self-examination about what one is really doing in life. Wisdom (σοφία) and folly (ἀμαθία) are not theoretically acquired dispositions, but rather a practical attitude towards one's own limits. in the wise man there is no disharmony between what he really is and what he thinks he is. The problem of craftsmen and politicians is that they think they know everything when they really don't know anything.
Socrates' statement of his own ignorance in the Apology points to a level of knowledge which is previous and deeper than that of the sciences and crafts. Socrates doesn't have any science or craft, but he is able to acknowledge his own ignorance, and this self-disposition makes him wiser than anyone else 12 , because people who have science or skills think they know, but they don't really know anything. Socrates at least is aware of the limits of his knowledge, and he realizes (ἔγνωκεν) that he is truly worth nothing with respect to wisdom (Apology, 23 b).
Turning back to the Charmides, it is then surprising that the identification of self-knowledge and σωφροσύνη made in this dialogue is exactly what the god assigns to Socrates in the Apology. There is no one wiser than Socrates because he is the only one who acknowledges his own ignorance; this kind of knowledge is precisely the σωφροσύνη and the proper meaning of the expression γνῶθι σεαυτόν. Socrates is the man who fulfils the commandment and greeting of the god.
But Plato in the Charmides tries to go further. Critias has said that σωφροσύνη is self-moderation and self-knowledge, and suggests that perhaps this is a knowledge of good and evil, and Socrates replies:
You've been leading me astray all this time! You've been concealing the fact that it isn't living in conformity with knowledge that causes us to thrive and be happy -or at least The acknowledgment of one's own limits (one's ignorance and wisdom) is identified at the end with a peculiar science of good and evil. Why? Because evil consists in thinking that one is more than what one really is. Bad actions spring from this foolish disposition (ἀμαθία). Self-knowledge in the Charmides is a practical inner order which consists acknowledging the limits, and this is a science of good and evil (ἐπιστήμη περὶ τὸ ἀγαθόν τε καὶ κακόν 13 ). The word "knowing" here has more to do with the practical than with a theoretical disposition: one knows himself when he lives rationally, when he introduces in his own life a rational order (moderation), and this is only possible when one acknowledges his own limits.
nevertheless, up to this point, Socrates and Critias are not able to conclude in which sense σωρφροσύνη is some kind of knowledge. The statement that σωφροσύνη is self-knowledge has been explained as a "knowledge of knowledge", and then as "knowledge of good and evil". The problem is that it is not a theoretical knowledge about other sciences, but a practical-reflexive knowledge 14 that Plato is not able to clarify 15 . As it happens in many other dialogues of Plato, the topic remains unanswered 16 . Critias and Socrates have presented several visions of the σωφροσύνη without reaching a clear definition. it seems interesting to emphasise, however, that Plato has explored the connection between self-knowledge and ethi-
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The Development of Self-Knowledge in Plato's... cal virtue, and it can be stated that it is only possible to reach a virtuous life in the way someone introduces rational order, and this rational order is only possible if someone knows the real value of his actions. The rational and reflexive task of selfknowledge is a necessary condition to reach virtue. But, on the other hand, i would like to point out that the connection between self-knowledge and virtue implies also a necessary good behaviour in order to get to know oneself 17 . Although this idea is not explicitly said in Charmides, it is something that appears implicitly in Plato's Phaedo and Republic. Which kind of self-knowledge do we find in Plato's Charmides? it is neither a science of the objects of the world, nor a practical skill, but a deeper level of knowledge: is to be aware of one's reality and the real value of one's actions and knowledge. This is only possible in the way we examine our own actions 18 . We know ourselves when we "realize" what we are really doing: this reveals an indirect selfknowledge structure in which the subject knows himself insofar he knows better his relation with the world 19 .
LOGOS. Anales del Seminario de Metafísica
The problem of self-knowldege appears also in Alcibiades I, where Socrates and Alcibiades discuss the kind of knowledge a good politician must have in order to rule the city 20 . A good politician doesn't need to have knowledge of practical skills (107 b), but rather must be able to know what is just (τὸ δίκαιον, 109 c). The problem arises when they ask themselves what is that kind of knowledge: it seems that one knows what is just and unjust from early childhood (110 b). Alcibiades doesn't know how is this possible and replies that the politician doesn't have to discuss The question can only be solved trying to understand what is «to take care over oneself» (τὸ ἑαυτοῦ ἐπιμελεῖσθαι, 127 e). This is a kind of art or knowledge that doesn't help to make any of our possesions better, but rather looks for our own good, helps to make ourselves better (128 d-e). Socrates is refering to a kind of knowledge, different from the other arts, that looks for the good of the human being as a whole. Other arts and sciences aim at a particular good (clothes, shoes, food, health, etc.), but this kind of knowledge pursues the good of the human being in all his dimensions. in other dialogues, it is also called "kingly art" (βασιλική τέχνη, Euthydemus, 291 b) or also φρόνησις that allows to distinguish what is good or bad in order to be happy (Meno, 88 c-d). This kind of knowledge, necessary to get virtue, is only possible when we try to know ourselves: «if we have that knowledge, we are likely to know what pains to take over ourselves; but if we have it not, we never can» (129 a). Socrates and Alcibiades have reached the main question: what is really the human being? it is not his body, but his soul, that rules the body: «Then he who enjoins a knowledge of oneself bids us become acquainted with the soul» (130 e) 21 . The soul, however, can only know itself when she looks into her most noble part:
if the soul too, my dear Alcibiades, is to know itself, she must surely look at a soul, and especially at that region of it in which occurs the virtue of a soul: wisdom, and at any other part of a soul which resembles this (133 b).
Self-knowledge turns out to be in this dialogue an inquiry towards the most divine part of the soul (133 c), but, in any case, it remains unclear at the end which kind of knowledge is this and how is this possible. nevertheless, in Alcibiades I and Charmides we find the grounds to solve the problem of self-knowledge and the knowledge of virtue. if Plato doesn't give a clear answer at least he has achieved a possible way to solve it: self-knowledge has to do with a practical disposition in the soul grounded on the contemplation of something divine we find in ourselves. What
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The Development of Self-Knowledge in Plato's... kind of knowledge is this? Plato will try to show an answer in the Phaedo and the Republic.
LOGOS. Anales del Seminario de Metafísica

Self-knowledge as an exercise of recollection: Phaedo
Plato's opposition between appearances and reality of ideas is a fundamental point for his vision of man and self-knowledge in the Phaedo. The main question of the dialogue, if there is life after death, goes hand in hand with very interesting topics of Plato's philosophy and, in this sense, this dialogue also deals with the problem of self-knowledge: in his last hours with his friends Socrates tries to examine what we really are and how can we be sure of our destiny and the real value of our actions. Self-knowledge appears as a process of self-understanding 22 that beginns with the recognition of our bodily human condition.
The main problem of discussion in the Phaedo is the immortality of the soul. Socrates tries to show that the soul is something divine that lives with a body. Wisdom (φρόνησις, 79 d) appears as a state of the soul in which it finds something constant and unvarying in a process of self-recollection. The soul reaches his deepest truths looking into itself:
Lovers of knowledge recognize (γιγνώσκουσι) that when philosophy takes their soul in hand, it has been bound and glued to the body, and is forced to view the things that are as if through a prison, rather than alone by itself (δι' αὐτῆς); and that is wallowing in utter ignorance (ἀμαθία). now philosophy discerns the cunning of the prison, to examine how it is effected through desire, so that the captive himself may cooperate most of all in his imprisonment (Phaedo, 82 e-83 a) 23 .
Philosophy allows the recognition and self-awareness of our bad condition, it is a process of purification (καθάρσις) in which the subject gets rid of the imprisonment of appearances and understands his own position in the world. Philosophy can be understood as a process of self-recognition towards what is really valuable: when the soul takes notice of the appearances of the world, the soul starts to know something about his real self. in this sense, self-knowledge is a process of self-recognition: the real self is the soul, and the main obstacle to look into ourselves are the bodily appearances, that make the soul look outside of itself. The real philosopher is the one who is able to recognize the real situation of his soul through a process of self-reflection and purification. For the question of self-knowledge it seems deeply interesting that Plato uses the word γιγνώσκειν 24 referring to the philosophical process of self-clarification. The task of knowing ourselves (γνῶθι σαυτόν) is a process of recognition of our human condition. To know oneself is to recognize (γνῶθι is the imperative form of γιγνώσκειν) what we really are. Although everyone knows we have a body, only true philosophers recognize (γιγνώσκειν) we have a soul that needs recollection. Self-knowldege starts with an inner conversion towards the sensible appearances and a movement of the soul towards itself:
Then doesn't purification turn out to be just what's been mentioned for some while in our discussion, the parting of the soul from the body as far as possible, and the habituating of it to assemble and gather itself (αὐτὴν καθ' αὑτὴν συναγείρεσθαι καὶ ἁθροίζεσθαι) together, away from every part of the body, alone by itself (μόνην καθ' αὑτὴν), and to live, so far as it can, both in the present and in the hereafter, released from the body, as from fetters? (Phaedo, 67 c-d).
The first step in the process of self-knowledge is to remove the obstacles that prevent the soul to look into itself. The most real and inner part of us cannot be aware of itself if the bodily and appetitive desires disturb it the exercise of recollection. The second step is of being alone in recollection, alone by itself, and in this sense the ideal of life proposed by Plato is a process of self-knowledge, not in the sense of self-perception, but as an inner wisdom of what is really valuable for oneself.
it is necessary to reach a state of the soul in which one is able to recognize that the simple perceptions are full of deceit (ἀπάτη, 83 a) and it is better for the soul «to collect and gather itself together (εἰς αὑτὴν συλλέγεσθαι καὶ ἁθροίζεσθαι), and to trust none other but itself, whenever, alone by itself, it thinks of any of the things that are, alone by itself; and not no regard as real what it observes by other means» (83 a-b). We may think that this is obviously an epistemological exercise in order to get true knowledge, and it is, but i would like to suggest that it is also an ethical process. Through the main sensible knowledge we are not able to appreciate what is really valuable for ourselves, and it seems necessary to know what is really valuable (in the epistemological and ethical field) through a process of self-knowledge. Only when the soul can gather itself it is possible to find true knowledge about our-selves. The interesting point is that Plato introduces in the Phaedo a new psychology and vision of man which places the problem of self-knowledge in the theoretical and practical field. To know oneself is only possible if we leave the opinions and appearances, and this is also a practical exercise, because the main obstacle in this process of recollection are bodily pleasures and pains. When the soul is intensely pleased or pained it considers (ἡγεῖσθαι, 83 c) that those pleasures or pains are most clear (ἐναργέστατον) and most real (ἀληθέστατον), so that it is through this affections that the soul lives in a deep ignorance. Pleasure and pain are some kind of sensible judgements that present something as desirable or avoidable and, in this sense, they can produce a false opinion (δόξα) about reality. The main way to come into reality is an exercise of introspection, leaving aside pleasures and pains, appetites and sensible impressions, in order to find something stable and real: it is a process of ἀνάμνησις.
Ἀνάμνησις is an exercise of recollection and self-reflection in which the subject examines his inner truths by itself (αὐτὴ καθ' αὑτὴν σκοπ ῇ, 79 d) and achieves his own reality: one realizes what is truly real and true, and in this sense one understands his position in the world. This exercise of recollection has been commonly understood as an intellectual activity based on the recognition of some inner truths we have in ourselves, but i would like to point out that it is not only a reflexive or theoretical task, but mainly practical. it is only possible to see with the eyes of the soul when one gets rid of the appearances 25 : Ἀνάμησις goes hand in hand with καθάρσις, and virtue is a way of self-purification of bad pleasures and desires, which are the main obstacle in order to see things properly 26 . in this sense it seems that ἀνάμνησις and καθάρσις are two complementary views of the same process of self-knowledge 27 : ἀνάμησις is referred to the intellectual process of discovering our own inner truths, whereas καθάρσις is linked with a practical condition of the soul that allows intellectual clarification. recollection is not possible without purification, and both steps begin with some kind of self-recognition in which the soul takes notice of its own situation.
On the other hand, the doctrine of ἀνάμνησις and καθάρσις on the Phaedo shows an interesting aspect of Plato's philosophy of man: self-knowledge is also self-freedom, understood as to be free from the appearances, to be able to recollect
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The Development of Self-Knowledge in Plato's... over oneself. The real self is the rational soul, and his freedom comes when it is able to develop properly. in the Phaedo the problem of self-knowledge is placed in the tension between soul and body 28 : to be free from the appearances is to be free from the body. Although this tension will be different in other dialogues, he shows clearly that the self-knowledge process is also a process of inner freedom:
LOGOS. Anales del Seminario de Metafísica
Weren't we saying a while ago that whenever the soul uses the body (τῷ σώματι προσφχῆται) as a means to study anything, either by seeing or hearing or any other sense -because to use the body as a means is to study a thing through sense-perception (τὸ δι'αἰσθήσεως σκοπεῖν τι)-then it is dragged by the body towards objects that are never constant; and it wanders about itself, and is confused and dizzy, as if drunk, in virtue of contact with things of a similar kind? (Phaedo, 79 c).
it turns out, then, that the problem of the body towards self-knowledge is based on the instability of the objects of sense-perception, so that the soul is confused, unable to look the things through itself, but instead is only able to look through the use of the senses. Thus, the proper wisdom (φρόνησις, 79 d) is achieved through the contact of the soul with the unvarying objects and this act of knowledge is also a process of self-knowledge 29 . in fact, Plato is able to say that perhaps this φρόνησις consists in some kind of purification (αὐτὴ ἡ φρόνησις μὴ καθαρμός τις ᾖ, 69 c) because there is not a clear distinction between practical and theoretical knowledge. real wisdom is self-knowledge, which is the same as a right appreciation of what is more pure and truth in our lives: it is a practical and theoretical knowledge at the same time.
in the Phaedo Plato discovers an inner way of recollection in order to attain knowledge and virtue. This process of inner knowledge requires a practical and theoretical attitude of self-knowledge. The relationship between knowledge and virtue, as it was seen in the Charmides, has been deepened through the inner way of recollection, which is also a theoretical and practical task in life.
3. Self-knowledge as contemplation of the inner ideas (beauty, justice, goodness) and transformation of reality: Republic it has been explained how Plato approached the question of self-knowledge in the Charmides and the Alcibiades I without concluding which kind of knowledge is
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The Development of Self-Knowledge in Plato's... present in virtue. Virtue, as a practical and epistemological disposition, seems to be the deepest kind of self-knowledge, but in the early dialogues he is not able to answer to the problem of ethical knowledge because he lacks a refined theory of knowledge and metaphysics. in the Phaedo, as it has been shown, he suggests an inner way of recollection as a mean towards truth and virtue, and here the main obstacle to self-knowledge is the body. The opposition between appearance and ideas changes lightly in Plato's Republic 30 . Here the conflict is not between body and soul, but between three different kinds of motivation 31 : ἐπιθυμία, θυμός, λόγος 32 , and the question of self-knowledge can be approached from his now developed metaphysics and theory of knowledge. For this question i would like to focus in one text of the Vii book, where the Platonic παιδεία is expressed as a process of personal raising:
LOGOS. Anales del Seminario de Metafísica
The soul of every man does possess the power of learning the truth and the organ to see it with; and that, just as one might have to turn the whole body round in order that the eye should see light instead of darkness, so the entire soul must be turned away from this changing world, until its eye can bear to contemplate (θεωμένη) reality and that supreme splendour which we have called the Good (Republic, 518 c) 33 .
The process of knowledge seems to be an awareness of what is most real, the Good, a principle that rules the whole reality and that is most pure, truth and beautiful. in this sense, to go out from the cave is to recollect over oneself. We know ourselves, we understand what is more real and true, when we are able to see things not with the eye of the body, but with the eye of the soul. it seems that Plato's theory of recollection of the Phaedo has been deepened and developed but here the tension doesn't come between the soul and the body. it is necessary, as it was in the Phaedo, a movement of conversion (στρέφειν) of the soul, that should turn away (περιακτέον) from the sensible perceptions of the world. But in the Republic the fight in the human soul is between knowledge and opinion, reality and appearances, reason and desire, and the process of understanding begins with a movement of conversion or self-understanding. This needs some detailed explanation.
Plato's tripartition of the soul gives a refined vision of man. Harmony and inner order is the key that allows the way to contemplation, because each part has its proper function, and it is only possible to contemplate the Good (which is harmony and proportion) when there is that inner proportion in the human soul. At the same time, the process of contemplation starts with some self-recognition in which the soul clarifies its own situation. Self-knowledge, understood as awareness of what is most real and true in ourselves (Alcibiades I), comes only when the rational part commands the appetitive and the passional parts, that is, when there is a practical and rational disposition towards the Good 34 . The Good is an object of contemplation, but it is also a rational and harmonious disposition 35 , and the deeper knowledge of the Good comes when we introduce it in our own lives. The good is that which every soul pursues and for its sake does all that it does (505 d). On the other hand, self-knowledge comes with the ruling of reason over the other parts of the soul, because reason knows what is best for the soul as a whole and for each of its parts (see Republic, 442 c). it has been a question of recent debate the way in which the three parts of the soul are related between them 36 . Some scholars understand these parts as different subjects of desire 37 , whereas others prefer to take them as different agencies of the same soul 38 . For the question of self-knowledge it must be said that the whole soul must pursue the good seeking the way of the rational part (Phaedrus 256 a-b, Republic 586 e) 39 . it seems, then, that there is a psychological and metaphysical centre of volition above all kind of desires (and parts of the soul), the real "i" that should pursue the good with the help of the rational part. it would be interesting to examine the way in which this most real part of ourselves is related with the rational part of the soul, but this would be another matter of study.
it seems clear from the exposition of the Vii Book of the Republic that the human being gets to know his own reality understanding the Good, but i would like to point out the practical dimension of this knowledge. To know oneself is primary to introduce order in the appetites, and this order enables the knowledge of deeper realities. But, on the other hand, this order begins with some self-clarification. As Plato states in the Vii Book, the main problem of those who have no experience of wisdom and virtue (φρονήσεως καὶ ἀρετῆς ἄπειροι, 586 a) is that they do not nourish the most noble part of themselves with what is most real and truth (οὐχὶ τοῖς οὖσιν οὐδὲ τὸ ὂν οὐδὲ τὸ στέγον ἑαυτῶν πιμπλάντες, 586 b) so that they are not able to appreciate the real value of sensible pleasures. Self-knowledge is then a process in which the soul knows better his position towards the Good in the way it understands it better and introduces some inner order. We need some inner order to appreciate the Good, and when we nourish the most noble part of ourselves, we are able to act better according to this knowledge.
in this sense, self-knowledge is a theoretical and practical task in life. Although Plato does not treat this idea explicitly there are passages in which he suggests it, as for example when he speaks of the qualities of the good judge:
To make a good judge, a man must be old. The knowledge of what wickedness is should have come late in life, not from a consciousness of its presence in his own soul (οὐκ οἰκείαν ἐν τῇ αὑτου ψυχή ἐνοῦσαν), but from a long practice observing its evil effects in the souls of others. it should be a matter of knowledge (ἐπιστήμη), not of personal experience (ἐμπειρίᾳ οἰκείᾳ) (Rep. 409 b-c).
We are only able to know ourselves in the way we act justly, precisely because the bad personal experience enables us to see the real value of justice. This text points out an interesting idea of Plato's ethics of self-knowledge. Knowledge of good and evil doesn't consist in a theoretical knowledge, but rather is a practical knowledge, acquired through one's own disposition towards good and evil. The real knowledge of evil is only possible from a good ethical disposition, whereas the real knowledge of goodness is not possible from a bad disposition. Only a good man is able to know the real value of things because he has developed a rational soul up to a point that it is aware of what is really good for himself. We know ourselves in the way we introduce a practical order that enables us to appreciate and recognize what is more valuable for us.
The connection between the inner disposition of the soul and the level of knowledge one is able to achieve appears, then, as a central point in Plato's philosophy, and this connection is present in almost all the Platonic dialogues. The main problem of the soul is ἀμαθία, that is, a practical attitude of ignorance and opinion in which one prefers to seek appetitive pleasures instead of the real good for the soul 40 .
Ἀμαθία is not only a state of ignorance, but a foolish disposition towards what is really valuable, so that the ἀμαθής doesn't want to exit from this state of ignorance 41 . The problem of self-knowledge, then, is a problem of self-disposition: it is only possible to look into the Good (that is, the principle that rules reality, what is most valuable and real to ourselves) in the way one is able to establish a rational order in the soul, so that the different appetites are commanded by reason. To know oneself is to contemplate Goodness and to introduce an inner order in the soul according to that goodness 42 . Self-knowledge is then a theoretical and practical task in life: the contemplation of the Good and the realization of this Good in our own lives 43 . Plato has found an epistemic ground for the knowledge of virtue (understood as self-knowledge), based on the contemplation of the Good; but, on the other hand, this contemplation is only possible in the way that the human being introduces order in his appetites and desires. Self-knowledge is a intellectual and practical process of self-clarification towards what is really valuable in life.
Conclusions
i have tried to show that the question of self-knowledge is an implicit central topic in Plato's philosophy, that, although is not clearly explained, it goes hand in hand with the development of his own psychology and metaphysics 44 . it must be noticed, however, that the concept of self-knowledge in Plato goes in connection with the Delphic advice: γνῶθι σεαυτόν, that is, a practical knowledge of our own limitations. There is not in Plato's philosophy a concept of self-knowledge in the modern sense of the word, as "self-consciousness". in Plato's Charmides self-knowledge seems to be an exercise of moderation and recognition of one's own limits. it is a practical and theoretical task in life, and the
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The Development of Self-Knowledge in Plato's... problem in this dialogue is how to define this kind of wisdom. The analogy of virtue with the crafts and sciences makes difficult to explain the kind of knowledge present in virtue: it is not a practical knowledge as in the crafts, because it doesn't produce anything, and it is not a theoretical knowledge, because it doesn't have a clear object of study. Plato seems to be referring to an inner knowledge of good and evil, a "knowledge of knowledge", but he is not able to define it clearly. The same problem appears in Alcibiades I when Socrates and Alcibiades try to understand what is "to take care of oneself". Although they notice that the solution is in the soul, they are not able to define properly what the knowledge of virtue is. Plato's contrast in the Phaedo between the appearances of the world and the reality of ideas places the question of self-knowledge in the purification (καθάρσις) and the exercise of recollection. To know oneself is to separate from the body in order to contemplate the inner ideas of beauty, goodness and truth. When we look into inside we find something more real and valuable as the appearances of the world. The real "i" is the rational soul that contemplates the inner truths in the exercise of recollection. Plato's doctrine of knowledge as recollection seems to be a solution not only for theoretical issues, but also for ethical knowledge. To the question "what kind of knowledge is present in virtue?" Plato could say that it is a knowledge of the pure ideas of justice, beauty and goodness the soul finds when it looks into itself. This knowledge, on the other hand, comes only in the way the soul comes through a process of καθάρσις from the appearances of the world.
Plato's tripartition of the soul in the Republic shows that self-knowledge comes when the rational part controls and commands his appetitive desires and emotions. Self-knowledge is a process of education in which one is able to look into himself and see the Good, and then introduce a rational order into his own soul and in the city. Only the person that is able to introduce that order would be aware of his own position towards reality. Self-knowledge is above all a process of self-freedom and self-control.
Plato's philosophy can be understood as a development of the concept of σοφία, wisdom, taken as a practical and theoretical attitude towards what is really valuable in life 45 . This σοφία is a process of self-knowledge which appears in his first dialogues as a sort of τέχνη, it is then explained as an exercise of recollection and καθάρσις, and it is developed in the Republic as a process of education in which the
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139 45 "L'apparition de la figure du sage corresponde à une prise de conscience de plus en plus aiguë du moi, de la personnalité, de l'interiorité. Ce mouvement de prise de conscience est inauguré par la formule socratique: «Prends souci de toi-même», qui révèle à l'individu qu'il peut diriger sa vie, que son moi a une valeur propre, qui est aussi importante pour la Cité tout entière.
[…] Le sage est précisé-ment celui qui a su conquérir cette liberté intérieure, cette liberté de penser selon la norme de la raison, de la nature, qui peut s'opposer aussi bien aux opinions, aux prejuges, aux impératifs de la Cité qu'aux caprices du désir et de la passion". Hadot, P.: "La figure du sage", Études de philosophie ancienne, Les belles lettres, Paris, 1998, p. 247.
learner must acquire an inner disposition towards the Good, ruling his soul according to his rational part. The σοφός is the person who knows his own limits and is able to apprehend the Good and introduce a rational order in his life 46 . i have tried to point out that self-knowledge for Plato does not consist in a theoretic act of selfapprehension, but rather is a process of self-discovering in relation to the world and what is really valuable. in this sense, self-knowledge doesn't come in a direct act of self-comprehension, but rather as an indirect awareness of our own position towards what is most real: Good, Beauty and Truth. But, on the other hand, self-knowledge is not only a question of contemplation, but also of practice. We know ourselves inasmuch as we introduce a practical order in our lives that gives place to contemplation. That is, as far as i can see, what we can learn about self-knowledge (γνῶθι σεαυτόν) in the Platonic dialogues and one of the keys that allows us to understand his thought.
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